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ABSTRACT 
 
Kailey Alana Rocker: Following the Bodies of Enver Hoxha: An Illumination of Albanian Post-
Socialist Memory Politics 
(Under the direction of Michele Rivkin-Fish) 
 
This research traces Albania’s post-socialist transition through the lens of Katherine 
Verdery’s dead-body politics and Anne Stoler’s imperial ruin(ation). I follow the dead body of 
Enver Hoxha, Albania’s former communist dictator, from its animations during Albania’s late 
socialist period – his grand burial ceremony in April 1985 and the construction of the Enver 
Hoxha Pyramid Museum in 1988 – to those in the following post-socialist period – his 
exhumation from the prestigious Martyr’s Cemetery in 1992 and the later attempts of Parliament 
to completely remove his memorial museum. I demonstrate two points: that Verdery’s 
framework of dead-body politics remains a useful analytic alongside that of imperial ruination to 
examine contemporary politics in post-socialist Eastern Europe and that “dead bodies” can take 
other ruined forms, such as monumental buildings like the Pyramid museum. The ruin expands 
our notion of what constitutes the dead body and its different forms in post-socialist Eastern 
Europe.  
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INTRODUCTION: A TALE OF TWO EXHUMATIONS 
In 1992, Albania’s first post-socialist, multi-party Parliament1 elected to carryout, as one 
of its first acts, the exhumation and reburial of one of the country’s most infamous figures: Enver 
Hoxha, the former dictator who had controlled both the Communist Party and country “with an 
iron fist”2 for forty-one years. In May that year his corpse and those of ten other senior 
communist officials were unceremoniously and quietly disinterred from the Cemetery of the 
Martyrs of the Nation (Martyrs Cemetery) –  a cemetery reserved for the heroes, or special dead, 
of World War II. With little media coverage or input from the public,3 immediate families of the 
deceased silently reburied their relatives’ corpses in the public cemetery of Sharrë. Hoxha’s 
corpse, which had rested since 1985 at the very crest of Martyrs Cemetery and to the left of the 
impressive socialist realist statue titled “Mother Albania,” now lay wedged among those who had 
died in 1992 – one amongst thousands. In the immediate wake of state socialism, Enver Hoxha’s 
dead body, symbolic of the former regime, was spatially and temporally displaced – a potent 
political statement that would set the tone for Albania’s early (and ongoing) post-socialist period.  
                                                          
1 In this paper, the “post-socialist, multi-party” Parliament refers to those members elected during Albania’s second 
multi-party election when the first opposition majority held sway over the Socialist Party (the former Communist 
Party). During the first multi-party election in March 1991, the Socialist Party had majority seats.  
 
2 “With an iron fist” references a comment made by Hoxha’s successor – Ramiz Alia – when asked by Abrahams 
(2015: 28), a consultant for Human’s Rights Watch and the author of Modern Albania, about Hoxha’s grip on the 
Party and the country.  
 
3 These exhumations have been confined to only a few sources such as the recently digitized Albanian Parliament 
proceedings, a few news articles from 1992, and the memoires of Hoxha’s son, Ilir, titled Babai Im, Enver Hoxha 
(My Father, Enver Hoxha). 
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This body was one of many in a “parade of corpses” across Eastern Europe in the early 
1990s which included not only the corpses of the famous dead but also their statue counterparts 
(Verdery 1999: 12, 39-40) – the excessively proportioned and mass-produced statuary that 
reflected the shared political vision of the “official [socialist] public landscape” (Light and 
Young 2011: 493). An important task of post-socialist regimes became the movement, 
replacement, and/or destruction of these bodies – a politically charged process used to rewrite the 
historical, ideological, and social landscape. Statues fell, bodies were exhumed, and monuments 
were repurposed or destroyed – signifying change on multiple scales from the nation-state to the 
everyday (Verdery 1999:25). Within this framework known as post-socialist necropolitics 
(Bernstein 2011: 246), or dead-body politics (Verdery 1999), the corpse served in the early 
1990s as both a symbolic and material vehicle that animated political, world-altering strategies 
and activities. The questions that remain, then, are what types of strategies and meanings has the 
dead body enabled and to what effect?  
It is through this lens, that of a post-socialist necropolitics, that I examine Albania’s post-
socialist transformation and it is through the movement and animations of Enver Hoxha’s corpse 
that I explore the bounds of post-socialist dead-body politics. Albania, a Mediterranean country 
geographically located in southeastern Europe, occupies a unique historical and contemporary 
geopolitical position. As Lori Amy (2010: 205), a professor of writing and linguistics, asserts, 
the particular violence of Albania’s transformation differed significantly from that of other 
Eastern European countries. While Albania was not a part of Yugoslavia, ethnic Albanians 
resided in Kosovo and Macedonia during socialism. Additionally, in the 1990s Albania’s 
participation in Balkan networks intimately linked the country “to the wars that accompanied the 
Balkan transition” (Amy 2010: 205). Even more recently, a task force, appointed by the state, 
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has hosted members of the International Commission for Missing Persons (ICMP)4 – developed 
in the aftermath of the Balkan Wars – to participate in the construction and implementation of a 
strategy to exhume the primary and secondary mass graves from Hoxha’s regime.5 The dead 
bodies of Albania’s communist period – their movement, their stagnation, their value – maintain 
an ever-present visibility even twenty-five years after the regime shift, making the country a 
valuable case study for dead-body politics.  
Furthermore, despite the destruction and/or removal of Enver Hoxha’s multiple statues in 
the 1991 student protests (Abrahams 2015; Vickers 2009) and the corpse’s subsequent reburial, 
Hoxha’s dead body resurfaced in the 2011 protests “to protect the Pyramid,” demonstrating the 
perseverance of the dead body. The Pyramid, or Piramida in Albanian, was an impressive, 
polyhedron-shaped building first opened to the public in 1988 as a monument, memorial, and 
museum to the dictator. Its closure in 1991 – at the turn of Albania’s post-socialist period – and 
subsequent history of renovation, re-use, and ruination since has established the Pyramid as one 
of Albania’s most conspicuous communist-era artifacts. During the spring of 2011, public 
protests – well-attended by youth, architects, members of the Socialist Party, and even those 
formerly persecuted under Hoxha’s regime – rose up in response to the Parliament’s plans to 
build a new parliamentary chamber in its place. While many protestors voiced political and 
economic concerns about the monument’s destruction, the loss of patrimony (trashëgimia), or 
heritage, was also cited by organizers of the protests as well as print and online news sources.6  
                                                          
4 ICMP is an international organization that developed in Bosnia and Herzegovina in the aftermath of the Balkan 
Wars to exhume and identify bodies found in primary and secondary mass graves. 
 
5 ICMP.2014. N.d. “Albania” June 18, 2014.  www.icmp.int. // ICMP. 2016. N.d. “Albania: the long walk to identify 
the missing.” December 20, 2016. www.icmp.int.  
 
6 A handful of blogs and publications relay coverage of the Pyramid Protests in 2011 and later reflections. Here I list 
a number of online sources, some of which are sensational and misrepresent facts about the Pyramid: (1) Bunwasser, 
Matthew. 2011. N.d. “The Pyramid of Enver Hoxha in Tirana, Albania.” August 6, 2011. 
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This attempt to symbolically exhume, or remove, one of the last visible and explicitly 
Hoxha-esque material markers in Tirana, Albania, twenty years after the collapse of state 
socialism uncannily harkens back to the opening vignette – to the exhumation of Hoxha’s corpse 
from Martyr’s Cemetery in 1992. In contrast to other studies that explicitly understand the dead 
body as a corpse, or even via other comparable forms such as the statue, or focus on the early 
post-socialist period in Europe, I use these two examples of exhumations – the former, actual; 
the latter, symbolic – to demonstrate two points. First, Verdery’s framework of post-socialist 
dead-body politics – used to understand aspects of the early post-socialist transformation in the 
former Soviet world – remains a useful and relevant frame alongside that of imperial ruination to 
examine contemporary politics in Eastern Europe. Second, “dead bodies” in post-socialist 
Albania can (and do) take other ruined forms, including monumental objects or buildings like the 
Pyramid – requiring an analytic framework that goes beyond the human to include symbolic and 
material dimensions of the built environment.  
In the sections that follow, I first introduce the analytics of the dead body and the ruin 
within the context of post-socialist and post-colonial scholarship. In doing so, I demonstrate how 
the communist ruin is sometimes treated in ways commensurable with the human corpses of 
communist politicians. In the next section, I present the historical movements of Enver Hoxha’s 
dead body (bodies), including its earliest animations –his burial in Martyrs Cemetery in 1985 and 
the construction of the Pyramid museum in 1988. Through analysis of discussions about the 
Pyramid, news sources, and published documents such as Hoxha’s eulogy, I reveal the ways 
                                                          
www.matthewbrunwasser.com. (2) Morton, Ella. 2014. N.d. “The Fight to Preserve an Ugly Albanian Pyramid.” 
January 28, 2014. www.slate.com. (3) Koleka, Benet. 2011. N.d. “Albania to raze Hoxha’s pyramid for new 
parliament.” Financials, July 14, 2011. www.reuters.com. (4) Tema. 2011. N.d. “Sot protesta qytare kundër 
shembjes së Piramidës.” 21 Korrik, 2011. www.gazetatema.net. (5) Panorama. 2011. N.d. “Tubim qytetarë kundër 
prishjes së Piramidës.” 21, Korrik, 2011. www.panorama.com. (6) Gjuzi, Redi. 2011. N.d. “Piramidën e ka shembur 
Edi Rama.” Panorama, July 23, 2011. www.panorama.com.al.  
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Hoxha’s dead body was used by senior communist officials to alter the national genealogy and 
maintain the presence of their recently deceased dictator. The second part of this paper 
juxtaposes the two exhumations of Hoxha, the first in 1992 and the second in 2011, discussing 
the implication of these actions and the public’s response. Despite the removal of Hoxha’s 
corpse and his stone, marble, and bronze counterparts in the early 1990s, his presence still lingers 
in what remains today – the Pyramid. Finally, in the process of converting the Pyramid into a 
living ruin, a process that involved multiple actors, from the state to Albanian youth, I reveal 
how such spaces not only condense time but also “embolden new political actors [that forge] 
unanticipated, entangled, and empowered alliances” (Stoler 2013: 29) that can redefine dead 
bodies and spaces.  
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POST-SOCIALIST DEAD-BODY POLITICS AND RUIN IN EASTERN EUROPE 
The dead body of Enver Hoxha – its fleshy countenance and timely movement in 1992 – 
is one of many corpses that appeared at the outset of the post-socialist transformation of the 
former Soviet and Eastern Bloc. In 1988, the corpse of the famous musician Bela Bartók 
departed New York, arriving amid much fanfare to his reburial ceremony in Budapest (Gal 
1991). In 1989, the hidden bones of Hungary’s former communist Prime Minister Imre Nagy 
were upturned and given a proper burial by the state (Rév 2005). In 1990, the preserved corpse 
of Bulgaria’s communist leader Georgi Dimitrov was secretly removed from his mausoleum only 
to be cremated by his family, who feared the body’s desecration (Verdery 1999:19). And since 
the mid-1990s, the removal and burial of Lenin’s life-like, sometimes described as 
“incorruptible,” corpse from his Mausoleum in Red Square has been a highly-contested topic 
(Bernstein 2011: 624-5; Yurchak 2015: 148). Dead bodies, such as Hoxha’s, have proved to be 
central figures in world reordering processes associated with the collapse of communist-
influenced futures, or dreamworlds (Buck-Morss 2001),7 and the introduction of democratically-
inspired ones (Verdery 1999; Young and Light 2001).  
According Verdery (1999:25-27), this movement of dead bodies revealed an important 
point about the post-socialist transformation: that it entailed more than the technical installation 
of democratic pluralism and market reform, more than the introduction of poll stations and civil 
society organizations. The very fabric of the ‘everyday,’ including symbols, histories, identities, 
                                                          
7 The term “dreamworld” is a concept developed by Walter Benjamin and used by Susan Buck-Morss (2001: x-xi) to 
refer modernity’s transience and its overall productive influence on culture, namely through the construction of 
fantasies. 
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notions of morality, came into question (Verdery 1999:25; Young and Light 2001; Light and 
Young 2011). Corpses and their statue referents – in this case, the gigantic socialist realist statues 
that formed a distinctive aesthetic (Buck-Morss 2001: 42) – provided tangible objects that could 
be manipulated, moved, and managed by state and individual actors. Some of the earliest signs of 
regime change in Eastern Europe and the former Soviet Union, in fact, were empty pedestals, 
dismantled statues, and abandoned bronze and stone body parts (Verdery 1999:5-6; Light and 
Young 2011). While the addition and subtraction of dead bodies – corpses and statues alike – 
from the public sphere were not unique to post-socialism, the sheer mass of these visibly and 
publicly animated bodies contributed to what many scholars consider post-socialist historical 
revisionism (Verdery 1999: 12, 39-40, 112-16; Rév 2005). With the aid of the dead body, young 
post-socialist regimes had the ability to reorganize the landscape as well as edit national, 
regional, and local timelines (Bernstein 2011: 627).    
Many young post-socialist regimes favored the dead body as a potent symbolic vehicle 
for such changes because of its overwhelming presence and usage during the socialist era. Grand 
burials of prominent leaders and heroic figures (Gal 1991; Buck-Morss 2001); the preservation 
of the corpses (Yurchak 2015; Bernstein 2011; Rév 2005); and the mass production of larger-
than-life statues (Verdery 1999; Buck-Morss 2001) – all were political strategies employed by 
former Soviet and Eastern European socialist regimes. Through the animation of dead bodies, 
scholars of socialism have argued that these regimes maintained their claims to sovereignty, 
shaped the geographic contours of the landscape, and established national genealogies that 
favored a progressive temporality meant to compete with the industrial West (Verdery 1999; 
Buck-Morss 2001: 24; Bernstein 2011: 628). The dead body and its manipulation was thus a 
crucial part of post-socialist transformations, reconfiguring notions of authority, time, space, and 
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the sacred through the combined re-visitation of the past and re-orientation of the present 
(Verdery 1999: 33-53; Bernstein 2011: 625; Nadkarni 2008).  
Scholars examining dead-body politics or post-socialist necropolitics usually limit their 
definition of the “dead body” to the corpse and material objects shaped like a body, such as 
statues. Pushing this a bit further, Bernstein includes associated objects, such as Buddhist 
treasures and relics, in her study of the well-preserved Itigelov, a lama from the Russian 
Republic of Buryatia. Building on Strathern’s concept of the “partible person8” and Gel’s 
concept of “distributed personhood,9” Bernstein argues that Buddhist consider these treasure 
objects, buried during the Soviet era, as “invested with the [original] intentionality of their 
[previous] owners” (2011: 626). As such, they have an agency often attributed to the corpses of 
lamas, themselves – an agency that contributes to the creation of new sacred geographies and 
historiographies in post-Soviet Buryatia (Bernstein 2011: 626). These new sacred spaces 
constructed by Buryat Buddhists, Bernstein demonstrates, also incorporate monasteries built 
prior to Soviet occupation, buildings that Soviet forces had abandoned. These ruined 
monasteries, which had been slowly reclaimed by the natural landscape, offered a way for Buryat 
Buddhists to draw temporal connections between the pre- and post-Soviet periods (2011: 641-
644). This case study reveals that actors treat ruins in ways analogous to corpses of famous 
leaders, to alter both space and time.       
The ruin, like the dead body, condenses multiple temporalities (Gordillo 2013), presents 
alternative histories (Stoler 2013:9), or reveals a sense of petrified life (Benjamin 1999: 212). 
Ruins like that of Henri Christophe’s palace of Sans Souci in Milot, Haiti, (Trouillot 1995) or the 
                                                          
8 See Strathern 1990 
 
9 See Gell 1998: 21 
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remnants of the thirty-six monasteries destroyed by the Soviets during Buryatia’s socialist period 
(Bernstein 2011: 642) are, often, concrete evidence of imperial forces and intervention, markers 
of a colonial past (Stoler 2013: 4-5).Ruins are actively created via the process of ruination, 
sometimes through ignorance and sometimes in strategic and politically charged projects such as 
nation building (Abu El-Haj 2001; Stoler 2013: 20-21). Importantly, as the anthropologist Anna 
Stoler states, “there is nothing over about…ruination: it remains in bodies” (2013: 26).  This last 
point – the prolonged relationship between the process of ruination, the landscape, and the body 
– sets up an interesting partnership between the body and the ruin that I explore in greater detail 
towards the end of this paper: the effect of the body, specifically the dead body, on the ruin and 
the process of ruination in present-day Albania. 
While the dead bodies of former socialist dictators such as Hoxha have been visibly 
removed from the post-socialist landscape, other material signifiers of the former regime, its 
ruins, have persisted through Eastern Europe’s transformation: for example, military 
installations, defunct industrial complexes, and monumental structures like the Pyramid. Some of 
these monumental ruins, visibly existing in various aesthetic states and many of which could not 
be easily removed by early post-socialist regimes, are still invested with an agency associated 
with important dead figures from the socialist period, as I will demonstrate through the example 
of the Pyramid. Despite multiple efforts by the young post-socialist regime to repurpose and 
rename the Enver Hoxha Pyramid, many of my interlocutors still thought of Albania’s former 
dictator when they saw the building. The analytic of the ruin and its presence in Eastern Europe 
today can expand our notion of what constitutes the dead body and the different forms that 
contemporary post-socialist dead-body politics may take. 
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In the following section, I introduce the dead body of Enver Hoxha and the key ways the 
Central Committee of the Albanian Party of Labor manipulated it. Specifically, I examine 
Hoxha’s grand funeral in April 1985 and the construction of the Pyramid, completed in 1988, to 
provide context for his exhumation in 1992 and the Pyramid Protests in 2011. Through these two 
events, I demonstrate how the Communist Party used his dead body to make sovereignty claims 
and establish Hoxha as a relevant historical and almost mythological figure in the country’s 
timeline – a practice in keeping with earlier historiographic projects undertaken by the Party 
under Hoxha’s tenure.  
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WRITING GEANOLOGIES: ALBANIA’S TIMELINE VISITED 
November 29, 1944, is an important date still celebrated in Albania today. Known as 
National Liberation day, it marks the evacuation of fascist forces from northern Albania and the 
success of the National Liberation front, a movement composed largely of members of Albania’s 
nascent Communist Party.10 For the young Albanian communists, November 29th symbolized 
more than Albania’s victory over Italian and German invaders. It solidified the Party’s victory 
over its domestic competitors: other political movements, such as Balli Kombëtar and Legaliteti, 
that had also exploited the country’s involvement in World War II in an attempt to gain control 
of the state.11 Victorious on multiple fronts, members of the Communist Party immediately 
established a provisional government in the centrally-located city Tirana with charismatic First 
Secretary Enver Hoxha as their head. By late 1945, a new legislature, composed entirely of 
communist members, solidified Hoxha’s leadership role, formally appointing him Chairman of 
the General Council of the Democratic Front of Albania and General Commander of the People’s 
Army – a position he would hold until his death in 1985. Recognized by its Yugoslav neighbors 
and the Soviet Union as a legal government, Albania became a people’s republic officially under 
communist rule.12    
                                                          
10 In a series of secret meetings from November 8 through the 14 of 1941, Hoxha and a number of representatives 
from various Communist factions throughout the country met in Tirana to put aside their differences and unite as the 
sole Albanian Communist Party and anti-fascist front (O’Donnell 1999; Abrahams 2015). 
 
11 Balli Kombëtar (National front) was an Albanian nationalist and anti-communist organization established in 1942 
and Legaliteti (the Royalists) was an Albanian royalist and pro-monarchy movement established in 1941.   
 
12 Eventually, the “West” would recognize Hoxha’s communist government as the new, legal government of 
Albania; however, this was much later. 
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The People’s Socialist Republic of Albania, neither a Soviet satellite nor a member of 
former Yugoslavia, was often cited via the Party’s rhetoric as a self-reliant and independent state 
(Bowers 1989; Blumi 1999; O’Donnell 1999). In his declaration at the 2nd meeting of the Anti-
Fascist National Liberation Council in 1944, Enver Hoxha associated sacrifice with Albania’s 
National Liberation War – “the blood of their worthy sons and genuine patriots” – to reinforce an 
image of the Albanian people as “masters of their destiny” and creators of “a new state.”13 
Reference to the country’s five centuries under Ottoman rule and its recent advance to statehood 
in 1912, Hoxha emphasized the element of time in his speech. This was “the first time in their 
history” that Albanians could progressively move towards the socio-economic modernity 
endorsed by the socialist utopian project, a modernity that, in addition to obtaining space, was 
especially concerned with advancing time (Buck-Morss 2001: 38; Bernstein 2011).   
The young socialist regime, under Hoxha’s tenure, heavily incorporated the fields of 
historiography, archaeology, and ethnography into its modernization objective, ideologically 
informed by both nationalism and Marxist-Leninism. The first department of ethnography was 
founded in 1979 at Tirana’s institute of Folk Culture (Instituti I Kulturës Popullore) and worked 
to document traditional folklore and the country’s internal advancement (Kodra-Hysa 2015: 
130). Archaeologists, guided by Historical Materialism, sought evidence of the nation’s ancient, 
autochthonous roots and documented older, backwards traditions. Following World War II and, 
again, in the 1980s, the Party prioritized publication of some of the first extensive ‘History of 
                                                          
13 The full quote: In the heat of their heroic war [World War II], our people laid the foundations of their democratic 
power cemented with the blood of their worthy sons and genuine patriots. The Albanian people took to arms, hurled 
themselves boldly into this war of liberation, relying on their own forces and confident of their final victory… For 
the first time in their history the Albanian people have become masters of their destiny, firmly determined to buoy 
their past of suffering and build instead a new state, in which they will live in peace and happiness, free and 
enjoying equal rights. (Enver Hoxha. 1944. Declaration of the 2nd Meeting of the Anti-Fascist National Liberation 
Council of Albania on the Rights of Citizens. October 23, 1944.) 
 13 
Albania’ texts written by Albanian historians (Duka 2004: 36). With the aid of archaeological 
and ethnographic evidence, historians offered a linear history of the country from its ancient 
Illyrian roots to socialism. Hoxha’s regime employed all three fields to construct a myth of the 
Albanian nation, a narrative that not only conformed to the “unilinear evolutionism of Marxist-
Leninism” (Kodra-Hysa, 131, 141) but continues to inform the “grand narrative of [the] 
Albanian nation” today (Kodra-Hysa 2015:145; Duka 2004).14   
While the Central Committee worked to construct a national timeline that was 
commensurate with their progressive socialist project, they also worked to hide their First 
Secretary’s history of health complications, which began in 1948 when Hoxha was first 
diagnosed with diabetes.15 Failing to report on the dictator’s deteriorating health, the Party 
continued to depict the charismatic Enver as invincible, even omnipresent. As a part of its 
efforts, the APL promoted the dictator’s cult of personality, one that heavily relied on his 
healthy/strong body image, name, and words. The construction of Hoxha’s cult was manifested 
in many of the Party’s activities, such as mass production of his memoirs, hanging his portrait in 
every public institution, and slogans. Painted in bold and colorful lettering, Hoxha’s name and 
quotes from his speeches were everywhere – building facades, walls, and even the natural 
mountainous landscape itself (Eaton 2011:25). While Hoxha’s natural body was in a state of 
decline, his second body, a body politic, was born (and growing).16  
                                                          
14 See also Eaton 2011 and Lubonja 2002, both of which discuss the regime’s use of museums to integrate folk 
tradition and heroes into the regime’s nationalist agenda.   
 
15 Albanian Life. 1985. Memorial Issue: Journal of the Albanian Society. 32(2):1-50.  
 
16 Of interest, here, is Kantorowicz’s (1957) discussion of the King’s two bodies and Yurchak’s (2015) analysis of 
Lenin’s twinned bodies – his body politic and physical corpse, preserved by the Immortalization Commission.  
 14 
Hoxha’s heart attack on April 9, 1985, and death two days later came as a shock to the 
Albanian public. As one of my interlocutors mentioned, for more than thirty years the state of the 
dictator’s health had been underreported; no one knew that he was ill. Following the dictator’s 
“sudden” death, Hoxha’s handpicked successor Ramiz Alia assumed the position of First 
Secretary. In the first plenum of the Central Committee after Hoxha’s death, senior communist 
officials agreed that the deceased should be honored and memorialized using numerous 
techniques, which included the manipulation of his dead body and an extended promotion of his 
personality cult – the seeds of which had been planted during Hoxha’s lifetime.17 While the 
production and strategic placement of statue-replicas of the former dictator were an important 
component of this plan, the burial ceremony and the content of the Enver Hoxha Pyramid 
Museum present two of the most visible instances of socialist dead-body politics in Albania. 
 
The Ceremony 
While Hoxha’s regime had targeted religious orders and rituals as “backwards,”18 it co-
opted certain rituals and folk traditions, such as the proper burial, in its endeavor to build a ‘New 
Albania’ and create temporal continuity with important narratives of national identity, such as 
national renaissance and partisan resistance (Eaton 2011:34; see also Lubonja 2002). The 
practice of proper burial and reburial was not unusual amongst former Eastern European state 
socialist societies; in fact, it was part of their regularly employed symbolic arsenal (Verdery 
1999). This type of dead body manipulation presented socialist sovereigns with a powerful tool: 
                                                          
17 See Albanian Life 1985:9 
 
18 The regime attacked religious authority via programs such as the “Programmatic Discourse against Religion and 
Backward Habits” presented in February 1967 (Kodra-Hysa 2015: 138). 
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an apparatus that could aid in the regulation and production of national imaginaries (Anderson 
1983) and serve as a means of state control over material (bodies) and cultural value (Gal 
1991:441). For example, these heavily publicized, state-endorsed burials were often “saturated 
with kinship metaphors” and used to challenge as well as, in this case, confirm national histories 
and genealogies (Verdery 1999:41; Anderson 1983).19  
Following his death, the Central Committee placed Hoxha’s corpse on display in the hall 
of the Presidium of the People’s Assembly (the current Albanian President’s house) for a three-
day period, during which thousands of visitors came to see the dead body.20 Elevated to chest-
height, Hoxha’s open coffin rested in the center of a large, well-lit chamber. Behind Hoxha’s 
corpse, the Central Committee hung a larger-than-life portrait of the dictator – formidable and 
confident. In front, they placed over half a dozen large wreathes decorated with white lilies and 
satin sashes. On the fourth day, the Party draped his casket with a large Albanian flag and began 
the long, slow funeral march to Martyr’s Cemetery, making one stop in Tirana’s main square for 
First Secretary Ramiz Alia’s funeral oration. The final stop was a freshly dug grave near the base 
of the prominent “Mother Albania” statue. As Hoxha’s coffin was lowered into the ground, time 
stopped. All work, all production ceased as factory sirens, train whistles, and steamship whistles 
sounded everywhere in a manner reminiscent of Lenin’s burial in 1924.21,22     
                                                          
19 For specific examples of how burials have been linked to notions of kinship, please see case studies from Gal 
1991 and Verdery 1999.  
 
20 For images of the ceremony, please see Appendix A. These photos are from an Album that was composed 
immediately following the ceremony. They are provided courtesy of the Albanian National Archives.   
 
21 Source information for the funeral procession: Albanian Life. 1985. Memorial Issue: Journal of the Albanian 
Society. 32(2):1-50.  
 
22 This last piece of the ceremony was also performed at Lenin’s burial ceremony, the first event that Buck-Morss 
noted on her reconstruction of Lenin’s mythic timeline (2001: 71). 
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Two important elements of Hoxha’s ceremony in particular – Ramiz Alia’s oration and 
the burial plot’s placement in Martyr Cemetery – demonstrate the Party’s intentions to 
mythologize Hoxha, to establish him as a national symbol and ancestral figure as well as build 
upon his cult of personality (his body politic). Alia’s eulogy was primarily devoted to equating 
the historical accomplishments of the Party, and therefore the nation, to Enver Hoxha, alone. The 
third paragraph succinctly demonstrates this point: 
The life and activity of Comrade Enver Hoxha is the living history of the Albanian people 
over these last fifty years. It is the history of the foundation of the Party and its growth; it 
is the history of the people’s revolution and its victory; it is the history of the renaissance 
of Albania and the building of the new life… His activity is immortalized in the sound 
foundations upon which present-day Albania rests; his mind has illuminated all the 
heights to which our society has climbed; his wise, ardent words have warmed the hearts 
of all our people.23 
  
In addition to the First Secretary’s words depicting Enver Hoxha as the progenitor of the 
revolution and responsible for the success of the past fifty years of Albanian history, a large 
portrait of Hoxha hung in the background next to the defiant statue of Skanderbeg – a popular 
national symbol associated with Albanian unification against the Ottoman Empire. While 
Skanderbeg’s placement to the right of Hoxha may have been unplanned, it certainly is telling of 
the national and historical importance of the dictator. These two figures, Hoxha and Skanderbeg, 
were leading figures of the nation, Albanian forbearers –  one from the Ottoman period and the 
other from the country’s most recent epoch.24  
Furthermore, the corpse’s strategic and symbolic placement to the left of the prominent 
“Mother Albania” statue and at the top of the cemetery complex emphasized the dead body’s 
heroic and patriarchal associations in two ways. First, the Party constructed this Cemetery in the 
                                                          
23 Alia’s oration cited in Albanian Life, 1985: 12-1; emphasis is mine.  
 
24 See Appendix A, Image 5 
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1970s by the Party to honor the partisans who died in the National Liberation Front, sacrificed so 
that the people could become “masters of their destiny” to quote again Hoxha’s speech.25 The 
Party arranged the graves in a significant, order: the first tiers for the corpses of prominent 
figures (deaths out of time and with name), the following tiers for the corpses of the unknown, 
unnamed partisans (deaths out of time and without name), and the final tiers for the remaining 
known dead, arranged in alphabetical order by year (deaths in time and with name). 
Significantly, Hoxha’s death, which occurred over forty years after the war’s end as well as with 
a time and a name, was buried not towards the end of the final tier but, instead, at the very 
summit, demonstrating his corpses importance nominally, spatially, and temporally. At the same 
time, his placement next to “Mother Albania” with her upraised arm offering the gifts of a laurel 
wreath and a star, symbolized his status, as progenitor and patriarch of a young forward-looking 
nation.      
 
The Enver Hoxha Pyramid Museum 
While the burial ceremony marked Hoxha’s elevated status and ensured his ascension as 
national hero and patriarch, the corpse was located beyond the everyday. To keep figures front 
and center, socialist regimes created additional prominent material markers to remind the people 
of the corpse and maintain the socialist dead body politic (Verdery 1999). The Enver Hoxha 
Pyramid Museum, located on the main boulevard in Tirana, represented one important way to do 
this. The museum’s unique shape, designed by his daughter Pranvera and her husband Klement, 
intentionally recalled three different images: a great pyramid, a rising star, and a double-headed 
                                                          
25 See Enver Hoxha. 1944. Declaration of the 2nd Meeting of the Anti-Fascist National Liberation Council of 
Albania on the Rights of Citizens. October 23, 1944.) 
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eagle, symbolic of the Albanian flag.26 The interior, open and spacious, consisted of three levels 
– two filled with exhibitions about the Hoxha’s and a basement with administrative offices. 
Opened in 1988, the project, which took three years to complete, involved architects, interior 
designers, artists, historians, and retushuesit (or skilled photograph editors who “retouched” all 
of the images on display by adding and subtracting various figures). 
The Grupi i Realizimit,27the people charged with implementing Party propaganda, 
recruited Ilir, an artist who had been sketching vernacular architecture and folk costumes, to help 
with the interior design.28 In our conversations, Ilir detailed the museum’s layout and content – 
both of which echoed the “living history” of Enver Hoxha presented in Ramiz Alia’s funeral 
oration in material form. At the very center on the ground floor, sculptors crafted a large, marble 
statue of a seated Enver Hoxha. The first set of pavilions to the statue’s right took visitors from 
Gjirokastër, Albania, where Enver Hoxha had been born to France, where he first joined the 
international communist movement. On the second level, the rest of the pavilions presented the 
Party’s, or Hoxha’s, greatest achievements, including the National Liberation War and the 
foundation of the Party. The large, seated statue and the pavilions, fabricated from Hoxha’s 
personal belongings, such as his art collection and gifts –interwove Hoxha’s biography with that 
of the Party and the country:  
[The Party’s] heart, as Comrade Enver wanted, will beat always like his great communist 
heart, like the heart of our glorious people… The Party and the people swear to you 
Comrade Enver that they will keep Albania always red, always strong, as you wanted it, 
                                                          
26 This was a point stressed by many of my interlocutors who had lived either through or were born prior to the 
collapse.  
 
27 The Grupi i Realizimit translates to the Group of Realization. 
 
28 Here I use a pseudonym for my interlocutor. 
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that they will carry on with the construction of socialism and raise ever higher the name 
of our dear Albania!29 
 
 
 
  
                                                          
29 The powerful lines with which Ramiz Alia ended Enver Hoxha’s funeral oration. Taken from Alia’s oration (Alia 
2011: 23).  
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RE-WRITING GEANOLOGIES: ALBANIA’S TIMELINE VISITED AGAIN 
Some of the earliest and most visible signs of social unrest and anti-communist protest in 
the early 1990s were physical attacks against Enver Hoxha’s dead body politics. In February 
1991, students from Enver Hoxha University (today University of Tirana) and the Institute of 
Agriculture went on a hunger strike, demanding that the Party abandon Marxist-Leninism and 
remove Enver Hoxha’s name from the university (Abrahams 2015: 75-76).30 This infamous 
hunger strike resulted in the spontaneous, public, and violent removal of Enver Hoxha’s 
towering, gilded statue from Skanderbeg Square. The statue’s removal not only forced the hand 
of the Party, which acquiesced to the students’ second demand, but also sparked public protests 
around the nation – many of which resulted in the removal (and destruction or disappearance) of 
Enver Hoxha’s other statues (Vickers 2009). From Ilir, I learned that pieces of Enver Hoxha’s 
statue from Gjirokastra, today unrecognizable, lie on the side of the road near Ilir’s studio in 
Tirana. Shortly after its arrival in the early 1990s, Ilir recalled people slowly disassembling it, 
chiseling off and spiriting away different body parts. The first to go was the nose.    
Material representations of Enver Hoxha most accessible to the public and mass produced 
after his death – his statue-replicas, printed memoires, portraits, and even the painted lettering of 
his name on buildings – were in short order removed, destroyed, or hidden. Following this 
outburst, the Party closed the Enver Hoxha Pyramid Museum and moved the dictator’s 
                                                          
30 Also, see the Albanian newspaper Rilindja Demokratike February 7, 1991 
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belongings – his gifts, his photographs, and his medals – to a storage unit in Kombinat.31  In 
1991, an interim government hired laborers to dismantle the large marble statue of the seated 
dictator that had been inside (Abrahams 2015: 104). Enver Hoxha and his body politic, 
materially manifest, provided a concrete site for various groups to contest the Albanian Party of 
Labor and re-evaluate (even re-write) Albania’s recent history. 
The most direct attack on Enver Hoxha’s dead body politic and cult of personality was 
the exhumation of his corpse in 1992. While exhumations of famous political figures were not 
uncommon in Eastern Europe, especially in the early 1990s, Enver Hoxha’s was odd. For one, it 
was silent. Recently elected in March of 1992, Albania’s first post-socialist and multi-party 
Parliament prioritized the quick and quiet removal of the former dictator alongside other senior 
communist officials from Martyrs Cemetery. In formal and informal conversations with 
Albanians old enough to remember the early 1990s, many recalled that Hoxha’s corpse had been 
moved to Sharrë shortly after the transition but didn’t know exactly when. Others thought that 
Hoxha’s wife had buried his body elsewhere. However, everyone referred me to the newspaper 
archives from 1992 to learn more about the public discourse surrounding the body’s movement.  
Those archives offered few references to the exhumations; most heavily focused on the 
recent election. The boldest and most substantial statement about Hoxha’s movement from 
Martyrs Cemetery was released after the exhumation had taken place in direct response to a 
debate during Parliament’s first session in April 1992. In Liria (the Albanian word for Freedom), 
                                                          
31 The items from the former Pyramid museum have since been moved and dispersed throughout Albania. The 
National History Museum and the History Museum in Gjirokastër hold some of these materials. Ilir also posited that 
some may have fallen into the hands of collectors.  
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Member of Parliament (MP) Uran Butka responded passionately to concerns voiced by members 
of the Socialist Party regarding the exhumations32: 
But we don’t agree that there were any violations or that it was a rushed mess…We are 
fully convinced that the Cemetery of the Martyrs of the Nation is not a place for the 
criminal Enver Hoxha and the hated communist leaders – those that brought Albania to 
the lip of the grave (the brink of death). Keeping their graves in Martyr’s Cemetery 
would be a further insult to the martyrs, to the hallowed (consecrated) war of our people 
for freedom, to the democracy that we just won.33 
 
MP Butka’s article demonstrates two important points. First, for many in the multi-party 
Parliament Enver Hoxha’s corpse and memory were “criminal” and “hated.” The Parliament’s 
actions transformed the dictator from a hero and patriarch to a criminal whose presence profaned 
Martyr’s Cemetery (however, only once the body had been removed).34 Second, knowledge of 
the exhumation prior to its completion had been restricted largely to members of Parliament and 
immediate relatives of the deceased.  
The first post-socialist, multi-party Parliament, born in part from acts of political protest 
that targeted the material bodies of Enver Hoxha, sought to re-appropriate the sacred space of the 
cemetery and re-interpret Hoxha’s “successes” and legacy through exhumation. Importantly, this 
transformation involved space and time (Verdery 1999; Munn 1986) as well as silence and 
intimacy. Sharrë Cemetery, much like Martyrs Cemetery, is located on a sloping hill outside of 
the Tirana city center. However, unlike the orderly and systematic layout of Hoxha’s former 
                                                          
32 The Communist Party, or Albanian Party of Labor, elected to rename and rebrand itself as the Socialist Party in 
June 1991. See Vickers 2009: 228.  
 
33 “Por ne nuk pajtohemi me asnjë dhunim e nuk jemi për asnjë nxitim e rrëmujë. [N]e jemi të vendosur e plotësisht 
të bindur se në Varrezat e Dëshmorëve të Kombit nuk mund të këtë vend për kriminelin Enver Hoxha e për 
bllokmenët e urryer, të atyre që e sollën Shqipërinë në buzë të varrit. Qëndrimi i varreve të tyre në Varrezat e 
Dëshmoreve do të ishte një fyerje e mëtejshme për dëshmorët, për luftën e shenjtë të popullit tonë për liri, për 
demokracinë që posa fituam.”  Butka, Uran. Shëmbëlltyra e Diktatorit. Liria [Tirana] 08, May 1992, my translation. 
 
34 See Durkheim on the sacred and the (1912). As Verdery notes, authority, morality, and notions of the sacred are 
often times connected (1999:37).  
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burial ground, the organization of Sharrë is minimal. While whole sections are typically arranged 
by time/year of death, these sections were also organically organized with oddly assorted and 
closely packed graves. Hoxha, who had been symbolically located outside of time at Martyrs 
Cemetery, was now intentionally placed back into a time that recalled not his death or grand 
burial but his exhumation. Wedged in with other graves from the early 1990s, the time of his 
exhumation dictated his place, one among thousands. 
The silence surrounding the exhumation and the intimacy of the reburial contributed to 
dismantling Hoxha’s cult of personality and dead body politics. While the public pronouncement 
about the exhumation occurred after the burial, the privacy of his reburial served to symbolically 
redefine Hoxha’s patriarchal, ancestral role in the nation (Anderson 1983; Verdery 1999). 
According to both MP Butka’s public announcement and the autobiography of Hoxha’s son Ilir 
(1998), only members of Parliament and immediate families knew about the exhumation and 
reburial ceremony. This was in contrast to Hoxha’s burial in 1985, which had been publicly 
broadcast by the Party so that every Albanian could attend. The intimacy of the event and the 
silence surrounding it redefined and rescaled Hoxha’s genealogical connections from the nation 
to his personal family. Enver Hoxha was no longer either a national hero or a national forbearer. 
His dead body politics, in the traditional sense, had been dismantled – his statues, personal 
effects, and corpse, all physically gone. 
 
----------------------------- 
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“WE CANNOT PRESERVE THE PLACE WHERE THE GHOST OF THE DICTATOR 
SLEEPS…”35 
This statement, made by a member of Parliament almost twenty years after Enver 
Hoxha’s exhumation and just prior to the country’s one hundredth anniversary of independence, 
offers an important point of entry to the “Pyramid Protests” of 2011. As detailed earlier, in 2010 
the Parliament unanimously elected to replace the Pyramid, a category II monument,36 with a 
new meeting chamber – a decision, like Hoxha’s exhumation, reached without public 
consultation. This time, however, an odd assortment of people37 protested the Pyramid’s 
destruction. In an open letter to the President, protest leaders penned three key concerns. First, 
Parliament had sidelined architects, cultural heritage experts, and Tirana residents. Second, they 
argued that the Pyramid was worth nearly 70 million Euros and its loss would be devastating to 
the country’s economy. And finally, protesters asserted that the Pyramid was not reducible to 
Hoxha’s ghostly figure – a large point of contention. 38 Long after the dictator’s material 
                                                          
35 “Nuk mund ta ruajmë vendin ku fle fantazma e diktatorit....” Vinca, Agim. 2011. “Piramida dhe sindroma e 
prishjes.” Gazeta Shqip, July 16.http://www.gazetashqip.com/opinion/a53b6058f1c3c2b222b29c03fe1cf1d7.html. 
 
36 Category II monuments in Albania are buildings/objects with either cultural or architectural significance for the 
nation. Their status as II means that the interiors of these buildings can be modified; however, the exterior should 
remain intact and unchanged.  
 
37 Groups participating in the protest included members of the Albanian Center for the Protection of Human Rights, 
Forum for Protection of Cultural Heritage, the Association of Architects of Albania, all youth, students, intellectuals, 
professionals, and reporters who raised their voice against the demolition. 
 
38 Kati, Kozara, Ardian Klosi, Mustafa Nano, Artan Shkreli, Inida Gjata, et al. 2011  Memorandumi: Të rishqyrtohet 
ligji për shembjen e Piramidës Gazeta Shqip, July 20: 29. http://www.gazeta-
shqip.com/kulture/e9981ecaad1e60809c13227368a4509f.html 
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existence had been erased by early post-socialist regime efforts and now at the continued threat 
of the Pyramid’s ruination, Enver Hoxha’s dead body once again drew the state’s attention and, 
this time, a public response.  
Ann Stoler’s concept of ruination helps us situate the Pyramid between ruin and dead 
body in the events of 2011. The Pyramid, which exists today in a state of relative disuse, does 
not at first glance appear to be a candidate for dead body politics, as it involves neither a corpse, 
an object resembling a dead person, nor an object that bearing such a person’s name.39 However, 
ruination, as Stoler (2013: 11) states “is more than a process that sloughs off debris... it is a 
political project that lays waste to certain peoples, relations, and things.” More importantly, 
ruination is not only an ongoing process but one that remains in the body (Stoler 2013: 26). 
While others, including Stoler, have used ruination to think about how as a process it affects 
living bodies,40 in the case of the Pyramid, it also affects the dead. I argue that the process of the 
Pyramid’s ruination through the 1990s and the risk of the Pyramid’s total destruction in 2011 
demonstrate how ruins, which may bear scars and histories much like dead bodies, can extend 
our notion of the dead body politics and our understanding of their social and political 
significance.41  
The Pyramid’s ruination, began after the closure of the Enver Hoxha Museum in 1991 
and the removal of the former dictator’s personal effects. While not demolished by the new post-
socialist regime, it was quickly repurposed and external markers of the museum, such as the red-
star topper, removed. In the early 1990s, Parliament transformed the building into an 
                                                          
39 Note: While the Pyramid was officially named the “Pjetër Arbnori International Cultural Center” in 2006 after the 
recently deceased Arbnori, colloquially it is called the Pyramid.  
 
40 See Gordillo 2014, Millar 2014; Stoler 2013, Biehl 2005; Mbembe 2003 
 
41 For pictures of the Pyramid and its ruination, please see Appendix B.  
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international cultural center. For a brief period in the late 1990s, Club Mumja (Mummy), a 
popular discotheque, moved into the Pyramid’s south side. After it served a brief stint as a 
NATO headquarters in 1999 during the Kosovo War (Pandolfi 2008: 169), the well-known 
Albanian television station Top Channel moved into the east side. Most recently, in 2006, the 
government elected to rename the Pyramid after the deceased Pjetër Arbnori, a former political 
prisoner of the communist regime and Chairman of the Parliament in 1992 (Abrahams 2015: 
113). That same year, the Parliament also elected to convert the Pyramid into a National Theater 
and Art Gallery.42 Neither of these last two projects stuck.  
Each re-appropriation, each attempt to repurpose the space, left its mark. Old posters and 
a broken sign for Mumja still remain near the Southern entrance. Barbed wire and radio antennae 
for the television station cover the top backside of the Pyramid. Despite generous state funding 
and a projected end date of 2010/2011 (Ҫapaliku and Cipi 2011), the 2006 theatre project never 
came to fruition. By 2010, workers had completed the skeletal outline of a theatre, a product 
which walled off large portions of the once open interior. Workers also, Ilir recalled, stripped the 
Pyramid of its marble exterior, despite its category II monument status. By the 2011 protests, the 
building was worse for wear, scarred by each of its transformations and beginning to show signs 
of literal decay.   
This process of ruination, of reshaping and reclaiming the Pyramid, affected the outcome 
of the 2011 protests in a very important way: it compressed time. The building’s disuse and 
visible state of decay, detailed above, forced those in sight to acknowledge its multiple histories, 
including those intentionally forgotten. While the open letter written on behalf of the protestors 
emphasized the building’s uses since 1991, even its authors had to acknowledge the Pyramid’s 
                                                          
42  Kati, Kozara, Ardian Klosi, Mustafa Nano, Artan Shkreli, Inida Gjata, et al. 2011   
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brief tenure as the Enver Hoxha museum.43 On the other hand, others, like the member of 
Parliament quoted at the beginning of this section, stressed the Pyramid’s direct linkage to Enver 
Hoxha above all else to justify its removal.44 Regardless of how different individuals chose to 
position themselves in relation to the Pyramid, Enver Hoxha’s dead body figured as a central 
character in their debates concerning its current spatial and temporal value(s). The structure’s 
decay and transformation since the 1990s, meant to distance it from former associations with the 
Enver Hoxha museum, did the exact opposite: it sparked discussions about the persistence of 
Hoxha’s dead body politic.    
Post-socialist dead-body politics provides, then, a productive lens through which to 
examine the March 2011 protests: The Parliament’s attempt to replace the Pyramid, or the 
former Enver Hoxha museum. Prior to the decision, Parliament organized the 2010 International 
Parliamentary Complex Design competition for the Pyramid’s replacement. They called for 
entries that were “functional,” “dignified,” and “prestigious – and that could relate well to its 
“counterpart institutions” along Tirana’s main boulevard. 45 The winning design, titled “the Open 
Parliament of Albania,” featured a monumental concrete structure covered in perforated steel and 
a prominent glass cone, protruding through its center.46 Reviews of the design touted it as 
embodying the democratic values of “openness, transparency, and public co-determination.”47 In 
                                                          
43 Kati, Kozara, Ardian Klosi, Mustafa Nano, Artan Shkreli, Inida Gjata, et al. 2011   
 
44 Vinca 2011 
 
45 The Republic of Albania Parliament 2010:5 
 
46 Please see Image 8 in Appendix B 
 
47 Architizer.com N.d. “The Open Parliament of Albania.” http://architizer.com/projects/the-open-parliament-of-
albania/ (Retrieved 2/4/2017). // Jordana, Sebastian. 2011. “The Open Parliament of Albania / Coop Himmelb(l)au.” 
Archdaily, March 31. www.archdaily.com. 
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contrast, the Pyramid, according to some members of Parliament, was linked to Enver – 
something they no longer wanted to preserve. The Parliament’s plan to replace the Pyramid with 
the Open Parliament was uncannily similar to the exhumation of Enver Hoxha’s body twenty 
years before. In the same way that the new post-socialist regime could not abide Hoxha’s 
criminal body in Martyrs Cemetery, Parliament could not abide the Pyramid, “the place where 
the ghost of the dictator sleeps...” in the heart of the capital.48 
 
 
 
  
                                                          
48 Vinca 2011 
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CONCLUSION: IMAGJINO49 
When I asked Ilir what he thought about the 2011 protest, he smiled and said, “The 
Pyramid should have never been destroyed.” Seeing my puzzled expression, he explained that 
although the building still stood, it no longer made sense to him; it wasn’t serving its original 
purpose. It was just a shell. Ilir’s words, while tinged with loss not for the former regime but for 
the building that he had helped create, illuminated one important aspect of the Pyramid as a ruin 
linked to a dead body: its ability to align with multiple symbols and meanings that recalled not 
only pasts but also futures (Nadkarni 2008; Gal 1991). For Ilir, the building was a shell of its 
former self, devoid of its original meaning and history, only representative of an arrested future; 
essentially, it had been “destroyed.” For the Parliament, past efforts to transform the building had 
proved impotent; the Pyramid was still emblematic of the former dictator and, therefore, had no 
future in a democratic Albania. For protestors, the fight to preserve the Pyramid called upon 
many meanings, one a demand for more openness, another being a desire to consider the 
building’s histories as well as its potential.  
As a ruin gathering up multiple histories, the Pyramid offered a unique opportunity for 
actors to form unanticipated alliances and to reassess the difficult legacies of rubble in post-
socialist Albania – all in pursuit of finding a way forward (Benjamin 1978: 302-3). Dead bodies 
offered a potent way of doing this work. In response to Parliament’s decision, diverse groups – 
youth, students, architects, conservators, and human rights protectors – coalesced around the 
Pyramid, using their living bodies, graffiti, and the Pyramid’s association with particular dead 
                                                          
49 The command “(You) Imagine!” as translated in English. 
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bodies to reclaim the space. A good example of the latter two strategies – graffiti and alternative 
dead-body politics – was the slogan “I <3 the Pyramid, the ICC (International Cultural Center) of 
Pjetër Arbnori”50 spray-painted on the building’s exterior in March 2011. This slogan served as a 
reminder that the Pyramid, renamed in 2006 by the Parliament, had also come to symbolize the 
dead body of Pjetër Arbnori, an important figure from the first years of the post-socialist era. 
Through incorporating their own practice of ruination (graffiti), protestors sought to complicate 
state narratives that reduced the Pyramid to Enver Hoxha’s dead body politics.   
Ruination and dead-body politics are both political strategies that ground processes of 
“actual decomposition, re-composition, and renewed neglect” (Stoler 2013: 10). The process of 
ruination provides an invaluable analytic to extend our definition of what constitutes the dead 
body and to address how dead-body politics continues to inform politics and possibilities in post-
socialist Eastern Europe. In the end, the Parliament’s efforts to build their Open Parliament and 
remove the Pyramid from the heart of Tirana never materialized. Protestors, through their 
collective efforts, were able to delay its destruction. Since then, there have been many attempts 
by various actors, from the Tirana municipality to young architecture students, to re-imagine, re-
vitalize, and better incorporate the Pyramid into its surrounding urban environment.51 Will the 
Pyramid be a park, a museum, or a discotheque? And how will Albanians continue to grapple 
with the dead bodies of Pyramid’s past? The possibilities are endless. 
  
                                                          
50 Please see Appendix B, Image 4 for reference.  
 
51 See Appendix B, Images 7-9 for reference 
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APPENDIX A: HOXHA’S FUNERAL PROCESSION IN PICTURES 
 
# Image Description 
 
1 
 
 
 
Long lines of 
visitors, stretching 
down the main 
boulevard, wait to 
see Enver Hoxha’s 
corpse during the 3-
day wake period. 
Source: National 
Archives, April 15, 
1985 
 
 
 
 
2 
 
Enver Hoxha’s 
corpse lies in an 
open casket, 
surrounding by 
senior communist 
officials. A large 
portrait of Hoxha is 
in the background 
and the foreground 
is lined with 
wreathes.  
Source: National 
Archives, April 15, 
1985 
 
3 
 
Ramiz Alia, among 
other senior 
communist officials, 
hoist the coffin 
bearing a large, 
draped Albanian 
flag.  
Source: National 
Archives, April 15, 
1985 
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4 
 
The funeral 
procession moves 
towards Skanderbeg 
Square.  
Source: National 
Archives, April 15, 
1985 
 
 
 
 
 
 
 
 
5 
 
Ramiz Alia presents 
Hoxha’s eulogy. To 
his right is Enver 
Hoxha’s widow, 
Nexhmija Hoxha 
and his children. In 
the background, 
both Hoxha and 
Skanderbeg are 
visible. 
Source: National 
Archives, April 15, 
1985  
 
 
 
 
6 
 
 Many Albanian citizens were in attendance at the ceremony. 
Source: National Archives, April 15, 1985 
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7 
 
After the funeral 
oration, Enver 
Hoxha’s coffin is 
slowly driven to 
Martyrs Cemetery. 
Military personnel 
accompany the 
procession.  
Source: National 
Archives, April 15, 
1985 
 
 
 
8 
 
The steps leading up 
to the summit of 
Martyr’s Cemetery. 
At the top, you can 
see the Mother 
Albania statue.  
Source: photograph 
taken by author, 
Summer 2016 
 
 
 
 
 
 
 
 
 
 
9 
 
A closer view of 
Mother Albania. 
From this angle, 
Enver Hoxha’s 
grave would have 
been placed to the 
right of her.  
Source: photograph 
taken by author, 
Summer 2016 
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APPENDIX B: THE RUINATION OF THE PYRAMID IN PICTURES 
 
# Image Description 
 
1 
 
 
 
 
The Enver Hoxha 
Pyramid Museum 
shortly after its 
completion in 1988 
Source: (Petrit Kumi 
1990) 
 
2 
 
 
 
 
The Pyramid in January 
of 2011, shortly after the 
public learned about the 
Parliamentary design 
competition and prior to 
the protests in March 
2011.  
Source: photograph 
courtesy of Lori Amy, 
January 2011 
 
3 
 
 
 
 
The Pyramid during the 
“Protect the Pyramid” 
protests.  
Source: photograph 
taken by author, March 
2011 
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4 
 
 
 
 
Pyramid graffiti from 
March 11, 2011. It reads 
as “I <3 the Pyramid, the 
ICC Pjetër Arbnori” 
[Unë <3 Piramidën, 
QNK Pjetër Arbnori] 
Source: photograph 
taken by author, March 
11, 2011 
 
5 
 
 
 
 
Image tweeted by Tirana 
Mayor Erion Veliaj: 
“Nisen riparimet 
provizore tek Piramida e 
parku perreth – ju lutёm 
na ndihmoni ta mbajme 
paster, raportoni 
vandalizmin.” 
[Temporary repairs 
begin at the Pyramid and 
its surrounding park; 
please help us keep it 
clean, report vandalism.]  
Source: Erion Veliaj, 
Twitter (August 11, 
2015) 
 
6 
 
 
 
 
Recent picture of the 
Pyramid, covered in a 
full gray coat, but 
sporting new graffiti 
elements. 
Source: photograph 
taken by author, 
Summer 2016 
 36 
 
7 
 
 
 
 
Photograph from a 
government-sponsored 
discussion about the 
Pyramid’s future.  
Source: photograph 
courtesy of Jonathan 
Eaton, January 2017 
 
 
 
 
 
 
 
 
8 
 
 
 
 
Possible Futures: The 
design by Austrian 
architectural firm Coop 
Himmelb(l)au combines 
different building 
elements symbolic of 
competing political 
interests into one 
building ensemble.  
Source: Coop 
Himmelb(l)au via 
archdaily.com (Jordana 
2011) 
 
 
9 
 
Possible Futures: Entry 
submitted for the May 
2015 urban development 
competition for young 
architects featuring the 
Pyramid.  
Source: Ministry of 
Urban Development 
(2015) 
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